I. THE FOUNDATION OF METAPONTUM
In order of disposition, the poem's three mythological elements are: (i) the healing of the daughters of Proetus; (ii) the dispute between the brothers Proetus and Acrisius and the settlement of Tiryns; and (iii) the foundation of Metapontum by the 'Achaeans'. The last of these to be deployed is the latest in chronological sequence and clearly intended as the culmination of the entire ode. Though Ode 11 has the tripartite structure typical of a Bacchylidean myth ode, it is unusual in that the final section (113-26) does not return explicitly to praise of the victor, but rather constitutes a pendant to the ode's central myth. Though this section exhibits formal and thematic echoes of the poem's beginning (in its references to the victor's city, 116, cf 10; to justice, 123-4, cf 9, 26-7; and to the central theme of the role of the divine in human success and failure, 121, cf 34, 37-9), the victor himself is present only in so far as the cult of Artemis at Metapontum (115-20) explains the goddess' role in his victory (37-9) and the present victory may be regarded as one of the past, present and future 'deeds of valour' of the Achaeans (126; cf &petrEq, 7). The persistence of a mythical element in the closing section of the ode thus creates a powerful concluding emphasis on the foundation of the victor's city and the establishment of one of its cults. It is this that provides the link between the local deity's role in the victor's success and the central narrative of myths from the Greek homeland.8
Two local traditions appear to have argued for (in some sense) an 'Achaean' foundation of Metapontum: (i) the city was founded by Pylian followers of Nestor when driven off course on their return from Troy;9 (ii) there was a later refoundation by settlers from Peloponnesian Achaia summoned by the Achaeans of Sybaris in the course of a dispute with the Spartan colonists at Tarentum.10 The former refers to Achaeans only in so far as all the Greeks at Troy are Achaeans, and (since there is no evidence of Bronze Age Greek settlement at Metapontum)ll presumably constitutes a later mythologizing attempt to provide a colonial city with a pre-colonial heroic origin.12 Bacchylides, however, not only represents the Achaean foundation of Metapontum as an exploit of Homer's Achaeans, he conflates these with the Tirynthians led by Proetus who founded the temple of Artemis at Lousoi (the cult travelled 'from there' (113) with the Achaeans). Lousoi, however, is not in Achaia, but in neighbouring Arcadia, and the mythical origins of its cult (as narrated by Bacchylides) are Argive/Tirynthian, not Achaean. This may be a sign that Bacchylides is grafting a myth of Metapontum's Achaean origins onto a more widely known Argive myth; but it has also been suggested that the cult of Artemis at Lousoi may indeed have been brought to Metapontum by Achaean settlers who nonetheless regarded the Arcadian Artemision at Lousoi as a focus of their own cult.13 This is not unreasonable; but the fact that Bacchylides has an agenda in identifying (a) the adherents of the cult at Lousoi with (b) the Achaean founders of Metapontum and (c) the Achaean conquerors of Troy suggests that the sleight of hand which equates (c) and (b) may also extend to the equation of (b) and (a). On the other hand, it is at the least suggestive that the earliest of several depictions of the healing of the Proetids in art (a fourth-century red-figure vase showing a Dionysiac version of Melampus' cure of the Proetids in a sanctuary of Artemis, LIMC 7, Proitides 4)14 comes from neighbouring 8 For praise of a colonial city by connecting its traditions with those of the motherland in Pindar, see Carey (1980) Prinz (1979) 164-5; Bacchylides will be an early witness to this development of South Italian foundation myths, which Prinz (1979) 165 identifies as more typical of the late Classical/Hellenistic period. 13 See K. Tausend (1993) 16, 24 (on the hypothesis that among the Achaeans who settled Metapontum were Azanian, i.e. Arcadian, inhabitants of Achaean Pellana) and Morgan (1999) 419 (suggesting that Lousoi may have been a cult centre for southern Achaeans as well as northern Arcadians). For doubts about Tausend's hypothesis, see Nielsen and Roy (1998) , esp. 23-6, 36-9.
14 Naples Mus. Naz. 82125 = Trendall, LCS 114.589.
Tarentum (cf the later fourth-century Sicilian kalyx-krater, LIMC 7, Proitides 5). DOrig further speculates that the seventh-century New York ivory group often held to depict the Proetids' madness (LIMC 7, Proitides 3) is of Tarentine workmanship.15 Thus there is (albeit slight) evidence for the popularity of the Proetid myth in South Italy at a period not long after (and possibly, if Ddrig is right, even before) the composition of Bacchylides' ode. But this is not specifically Metapontine evidence, and the popularity of the Proetid myth in Laconian Tarentum does not in itself argue either for or against its being an authentic element of the colonial traditions of Achaean Metapontum. As Bacchylides' account of the 'Achaean' foundation of Metapontum is designed to reflect the maximum possible credit on the city's origins, we should be alert to the possibility of encomiastic manipulation of the mythological tradition. It is conceivable that the Achaean founders of Metapontum could have brought with them the myth of the Proetids' foundation of the cult at Lousoi; and if the Proetid myth was important to the Metapontines, they will doubtless have known tales of the earlier stages of Proetus' career.16 But (as we shall see) other versions of Proetus' departure from Argos and the madness of his daughters are even more firmly embedded in Argive tradition and genealogy than the one narrated by Bacchylides. We can assume that the culmination of the ode in praise of the city and its origins reflects the agenda of those who commissioned it;17 but one may well doubt whether all of the mythical resonances exploited by the poem, though very much to the Metapontines' credit, sprang fully formed from their own traditions. More likely, I suspect, is a fruitful interaction between the local traditions of the patrons and the inventiveness and rhetorical skill of the poet. As the r_,og; of the ode, this focus on the victor's home city, and especially its cult of Artemis, is the decisive factor in the choice of all the mythical elements that underpin the poem's argument, though this does not become fully apparent until the performance of the poem is complete and all its mythical elements narrated.18 The 'desirable grove beside the Casas with its abundant waters' to which the poet refers in 118-19 has been identified with a sanctuary of Artemis by the river Basento at San Biagio, some 6km from Metapontum.19 Prominent among the attributes of Artemis here, as far as one can tell from the site, its location and the votive offerings found there, are the goddess' functions as huntress, mistress of animals and KoKpop6qcpog, as well as her associations with girls' rites of passage.20 The local goddess' reversal of Alexidamus' previous defeat at Olympia (24-39) sets up the argument of the rest of the ode in several different ways. First, the epinician topos of 'the victory that got away' is turned by Bacchylides into the first in a sequence of troubles and human errors resolved by divine intervention;21 thus a minor epinician topos encompasses two major ones, that of vicissitude/alternation and the importance of divine favour in success. Second, the introduction of the goddess, with its two pairs of contrary epithets ('of the golden distaff, Agrotera, Hemera, bow-famed', 37-9), sets up the dialectic between civilization and savagery that informs the rest of the ode (especially the myth of the Proetids). Next, the intervention of the goddess, to be seen (no doubt) as recognition of the piety of the victor, his family and their fellow-citizens, is (together with the favour of her divine sibling, Apollo, 15-17) crucial in allowing the current communal festivity (10-12); and the 15 D6rig (1962) 81-4. 16 For the view that there is a genuine continuity of tradition from Bronze Age Tiryns to Archaic and Classical Metapontum, see Dowden (1989) 21 For the 'the victory that got away', cf Bacch. 4.11-13, Pind. Nem. 6.61-3, 11.22-9. These parallels suggest that MacFarlane (1998) 43 is wrong to find the inclusion of such a detail 'strange' in an epinician. communal festivity is itself a sign of the flourishing of a city that stands in the right relation with the gods. The theme of the 'god-honoured city' (12) is then paralleled at crucial points in the rest of the ode: the favour of Zeus (towards the rulers and inhabitants of 'god-loved Argos', 60) permits the settlement of Tiryns with its beautiful Cyclopean walls (73-9) and 'god-built' streets (58); the sacrifices and choruses of women whose establishment accompanies the dedication of the temple at Lousoi (110-12) right the Proetids' wrong and restore the goodwill of the gods towards Tiryns; and the 'Achaeans' create the conditions both for the flourishing of Metapontum and for the success of the victor by bringing Artemis' cult from the motherland and establishing by the banks of a Metapontine river a precinct like that which Proetus and his daughters established at the waters of Lousoi (95-6, 113-20).
In their chronological (but not in their narrative) progress the poem's myths present a long journey, from the leaving of Argos (60, 81) to the arrival at Metapontum (113-20), a journey which entails a series of foundations of cults and cities: the city of Tiryns (TipuvEa ... Kti~Etv, 71-2; cf vaxov, 61, 80); the altar at Lousoi (P]oCglbv atrvavcr e, 41; tjievog mp6o v rt rt)Eov, 110; cf the building of Tiryns' walls, 77-9); the city of Metapontum (113-20, including vaterig, 116, and 'established an oiaog' in 118-20).22 As Segal observes, city and altar are 'parallel expressions of man's civilizing power';23 but it is notable that the dedication of a temple is described by a verb meaning 'to settle' (people in a place: KaT~tvaoG~, 41; cf perhaps 119-20); somewhat similarly the migration of Proetus' Argive faction to the already existing city of Tiryns (founded by its eponymous hero, according to Pausanias 2.25.8) is presented as de novo foundation (icrieltv, 72);24 in this poem which concludes with a version of a colonial city's foundation myth, the stress is on the creation of the new community. The ode's final section draws together all that has gone before, its flattering application of the city's own traditions confirming the centrality of the community to the ode and its myths.
II. THE QUARREL OF PROETUS AND ACRISIUS
The earliest chronological stage in the poem's mythical narratives is represented by the quarrel of Proetus and Acrisius, leading to the former's settlement and fortification of Tiryns (59-81). Bacchylides is the earliest source for this myth, though it is no doubt much older. Later sources agree with Bacchylides that the brothers quarrelled and that the outcome was an agreement that Acrisius should rule in Argos and Proetus in Tiryns: in Pausanias there is a battle between them,25 but it is indecisive and leads to reconciliation; in schol. Eur. Or. 965 Acrisius overcomes his brother in battle and it is decided that Proetus should be exiled; before departing, however, he amasses an allied force of Argives, Lycians and Aetolians, and Acrisius' side come to terms; in Apollodorus (2.2.1), Proetus and Acrisius are twins who quarrel in the womb and later wage war over the kingdom; Acrisius wins and exiles Proetus, but the latter returns with an army of Lycians granted him by his father-in-law, the king of Lycia, and takes Tiryns by force. These accounts come to very much the same thing; all include the information that the war between the brothers was the first to be fought using shields.26
Bacchylides has a reference to 'battles' between the brothers (68), but seems to suggest something less than the full-scale civil war of the later sources; 'painful necessity' threatens (72), but is averted, both by the success of the people in dissuading the brothers from strife and by the goodwill of Zeus. The poet places all emphasis on the community and its welfare: in the 22 On the text of 119-20, see now Maehler (2004) brothers' strife (64-72), the focus is on the objective fact of its harmful consequences for the people; division and faction among the ruling family are condemned (67-8), but neither brother is singled out for blame. Both, indeed, immediately accept a reasonable solution proposed by the community itself, a solution which puts the interests of the community before their own. Proetus leaves with his followers to settle Tiryns, still a 'much-envied king' (63). In return for being reasonable and putting the interests of the people first, Proetus receives superhuman assistance in the fortification of his city, and the whole project has the support of Zeus, who likewise exhibits a concern for the welfare of the community and is impartial in favouring neither of the two brothers over the other (73-6). Tiryns, as a successful foundation designed to resolve a crisis and end civil strife, can thus serve as a paradigm for Metapontum.27
Similar is Bacchylides' version of the origin of the quarrel: this is a 'small beginning', though it leads to 'strife not to be overcome' (64-5). In Apollodorus (2.4.1), however, the cause is Proetus' seduction of his niece, Danae, and schol. ABD on II. 14.319 attribute this version to Pindar (fr. 284 S-M); for Maehler and Seaford Bacchylides' formulation is an allusion to the seduction;28 but it is unlikely that, in an account that otherwise effaces the negative elements of the tradition, Bacchylides would wish the adjective r~plXap& ('small', 'trivial') to allude to such a thinganyone who caught the allusion would also be struck by the inappropriateness of the description and driven to take an attitude to the quarrel that Bacchylides seems to wish to pre-empt. More likely he intends deliberately to distance his account from that of Pindarwhatever the beginning of the quarrel was (and he does not say) it was a trivial matter, not a great offence against family loyalty and assault upon a brother's honour. This places the brothers' quarrel within the theme of human fallibility that permeates the poem.
Proetus, founder of a 'famous city' (78) with 'god-built streets' (58), can then, with the negative elements of his presentation removed, serve as a paradigm for the victor.29 To become so, however, he must first solve a further crisis, the madness of his daughters which has its analogue in the 'strange thought' that 'struck' him (rta'4Ev, 86) as madness struck them (napo~nXfyt (ppeva;, 45). The dissolution of his household that results from his daughters' departure to roam the wilderness is likewise mirrored in Proetus' own inner division (85-91, especially 6oia5e, 87), a crisis that corresponds to the division (8tXooaciGict;, 67) which threatened the community of Argos and is resolved in a similar way, by the appeals of others (cf 69-72 with 89-91).30 The pain caused by his daughters' mental disturbance and wandering once healed (by Artemis, as a result of prayers that recall those of the people of Argos which elicited the beneficence of Zeus, 69-76), Proetus can stand as an exemplar for Artemis' ending of Alexidamus' pain, caused by the wandering wits of the Olympic judges (35).
27 For civil strife as a typical motivation for colonization, see Dougherty (1993) 17, 131. The purification of the Proetids is probably also a reflection of the typical presence of that motif in foundation-myths, but if so, the motif has been transferred from its standard location in the sequence as resolution of the crisis which led to departure from the mother city (see Dougherty 35-40 and passim); here purification takes place ten years after the foundation of Tiryns, and so Bacchylides' narrative cannot be said to represent 'the founding of the city [of Tiryns] as a purificatory act' (Dougherty 131 
III. THE MADNESS OF THE PROETIDS
The story of the daughters of Proetus constitutes the poem's main myth. Bacchylides' is a simple and coherent version; but it is also a unique one.31 In our poem, the Proetids, still virgins, offend Hera by comparing her wealth (i.e. that of her temple) unfavourably with that of their father. The goddess sends them, mad, into the wilderness, where they roam for thirteen months until, at the stream of Lousos in Arcadia, their father secures their release by praying to Artemis, who persuades Hera to relent. This contrasts markedly with the fullest version of the Proetid myth, found in Apollodorus (2.2.1-2). Here the maidens, Lysippe, Iphinoe and Iphianassa, on becoming full grown, are driven mad either because they refuse to accept the rites of Dionysus (a version the author attributes to Hesiod) or because they are contemptuous of the wooden image (46avov) of Hera (attributed to the early fifth-century Argive genealogist, Acusilaus (FGrHist 2 F28 = Fowler)).32 The Proetids then roam throughout the Argolid, Arcadia and the rest of the Peloponnese 'with all sorts of disorder/unseemliness'. The seer Melampus offers to cure them in exchange for a third of Proetus' kingdom, but Proetus refuses, whereupon his daughters' condition worsens and affects the rest of the women, who leave their homes, kill their own children and range over the wilderness. Proetus now has to give in to Melampus, but the latter now demands two-thirds of the kingdom, one for himself and one for his brother, Bias. Proetus capitulates, and Melampus leads the young men of the city in a chase which pursues the women, 'with ritual cries and a sort of possessed dancing' (g-E' &dayioi Ki cao tvov voV Xopeiaq), from the mountains to Sicyon. In the chase, Iphinoe dies, but the others are married to Melampus and Bias. Proetus himself later has a son, Megapenthes.
It is clear that this is a synthesis of originally distinct traditions.33 First, the madness has two stages, associated with an increase in Melampus' demands: he offers to cure the Proetids in exchange for one-third of the kingdom, but when Proetus refuses, the rest of the women go mad, and Proetus is forced to relinquish two-thirds of his kingdom to secure their release. Proetus' folly in rejecting Melampus' original terms occurs in a passage of Herodotus (9.34) that suggests that it was a proverbial example of such a situation; but here it is only the women of Argos who have been driven madthere is no mention of Proetus' daughters. Other versions confirm that the madness of the women of Argos is indeed a distinct tale: Apollodorus himself twice refers to its essentials without introducing the Proetids;34 and in Diodorus Siculus (4.68.4) and Pausanias (2.18.4) a connection of the madness of the Argive women with that of the daughters of Proetus is ruled out by the fact that the former occurs in the reign of Anaxagoras, Proetus' grandson (Diodorus) or great-grandson (Pausanias). Though in Herodotus it is Proetus who is compelled to relinquish two-thirds of his kingdom to Melampus and his brother in order to release the women from their madness, the fact that this role can be allocated to Anaxagoras in Diodorus and Pausanias indicates that the story of the madness of the women of Argos need not be associated with Proetus and his daughters. 
If this affliction has a ritual counterpart in maidens'
daubing their bodies with white spots so that they become, ritually, 'cows' (see Burkert (1983) Other local legends, however, that associate the cure of the Proetids with Bacchylides' 'fairflowing Lousos' (96) present it under a different aspect.49 Several authorities attribute to what is no doubt the same Arcadian streamo0 the anti-Dionysian property of making all those who drink from or bathe in it unable to tolerate the smell of wine.51 Thus, while there is no evidence for a version of the Proetid myth in which Dionysus is the offended deity, the tale can take on a Dionysiac colouring, manifest not only in the presence of Dionysus, a satyr and thyrsoi in the South Italian vase-painting (above, n. 14) which places Melampus' act of healing in a temple of Artemis, but also in the similarity between the three daughters of Proetus in both Apollodorus and the Catalogue and the three daughters of both Cadmus (whose grandson is Pentheus; cf Proetus' son Megapenthes) and Minyas, king of Orchomenos.52 The Minyads' resistance to the new god is an aition for the Orchomenean festival of the Agrionia, a Dionysiac festival in which the madness of the king's (married) daughters is re-enacted by their descendants as they are pursued over the mountainsides by a priest of Dionysus allegedly licensed to kill any woman he catches.53 This is clearly analogous to the pursuit of the Proetids and the women of the city by Melampus and the youths in Apollodorus;54 and a connection between the myth of the Proetids and a similar festival, the Agriania at Argos, is attested by two notices in Hesychius (s.vv. not exclude a role for Artemis. Bacchylides must have known at least of the tradition as reflected in the Catalogue. He knew, therefore, that his own version of the myth was crucially different from that which was current in his own day. He may have also known versions of the Proetid tale which exhibited a more pronounced Dionysiac character,58 but in composing his own version he has ignored these in favour of an exclusive emphasis on the myth's initiatory aspects. That this is not a consequence of straightforward recording of local tradition or the selection of one variant among many is suggested by the salient fact about mythical narrative in epinician poetry, that its function is to present the myth in the way that best serves the praise of the victor.
'Aypavta, 'Ayptvt"a). The first of these refers to an Argive festival in honour of one of the Proetids, no doubt the Iphinoe of Apollodorus' account, who dies in the course of Melampus' pursuit of the Proetids to Sicyon (and is buried in the agora there: n.48 above). The Dionysiac elements of these traditions no doubt reflect the mutual attraction between myths in which the wildness of virgins is tamed before marriage and those in which married women renew their virginal wildness in the worship of Dionysus.55 Later local traditions regarding the cure of the Proetids at Lousoi thus have features in common with other versions and other Peloponnesian traditions that find no explicit place in Bacchylides' version. If later tradition is independent of Bacchylides, it is unlikely that he has simply invented the association between the healing of the Proetids and the temple of Artemis
Bacchylides' agenda in this poem is to subsume praise of the victor in that of his city as a successful colonial foundation. To this end the foundation of Tiryns was presented as a divinely sanctioned remedy for civic strife. The healing of division in the polis is also implied by the Proetid myth, for although on the level of the mythic narrative it is only the royal household that is affected by their madness, the myth exemplifies a pattern which presents marriage as an issue for the entire community, a pattern in which the resistance to marriage of the daughters of an early king serves as a negative exemplum for their 'descendants', the present-day daughters of the community who must overcome that resistance.59 Hence the Proetids' offence is fundamentally anti-civic: they prefer their father's 'lovely house' (33-4) and his wealth (51) This point is emphasized in the imagery of the poem, which at once exemplifies the antithesis of wildness and tameness that is typical of Greek thinking about women's sexual and social roles and draws that antithesis into a larger complex of oppositions between civilization and savagery.62 The antithesis is introduced, as we noted, by means of the epithets allotted to Artemis at 37-9: two antithetical cult-titles, Agrotera (of the wilds, huntress) and Hemera (gentle, she who tames) frame two contrasting epithets, 'of the golden spindle' (XpoaX~x roXtog) and 'famous for archery' (tro56Khu-wro), which instantiate the polarity of the domestic and the anti-domestic that the goddess encompasses.63 As goddess of the wilds ('watcher over beasts', 107), Artemis is an appropriate protectress of the 'untamed daughters' of Proetus (84), but her function here is not primarily as Agrotera, but as Hemera; as Seaford points out ((1988) 120), as goddesses who preside over girls' transition to womanhood Artemis and Hera are complementary , e.g., Jeanmaire (1939) 246, 257-63, 283-6,  319, 466, 510-14, 530; Brelich (1969) 240-90 . in function,64 but there is an element of paradox in this poem in the way that it is Hera, the goddess who typically 'yokes' women in marriage, who here 'yokes' the Proetids to the madness (45-6) which sends them 'to the slender-leafed mountain, uttering hideous cries' (55-6), and Artemis, 'watcher of beasts' (107), but also (here alone, with an epithet typical of Hera) 'coweyed' (99), who intervenes to 'lead [the maidens] out' (oqcayay,v, 103, a verb used of the leading out of the bride in marriage).65 This she can do because her nature spans the poles of civilization and savagery, wildness and gentleness, that her epithets in 37-9 express.
The Proetids flee 'to the mountain' (55), a typical locus of feminine wildness in (especially Dionysian) myth.66 For thirteen months, they wander 'the dusky woods' (93), like Demeter in the Homeric Hymn, who, distraught at the disappearance of her daughter, 'rushed like a maenad  over the dusky, wooded mountain' (H. Dem. 386) .67 Yet this is not a complete wilderness: the flight through the 'dusky woods' takes the Proetids to 'sheep-rearing Arcadia' (94-5)though in their wildness the Proetids do not belong, they move in their madness through the territory of a community whose civilization is expressed in the husbandry of domesticated animals. Arcadia thus represents the wilds in contrast to the 'streets built by gods' of Tiryns (58), but in the subjugation of nature by culture that its animal husbandry represents it resembles the civilized communities of 'heifer-raising' Italy (30), 'horse-pasturing' Argos (80) and 'horse-rearing' Metapontum (114). The chronological progress of the fabula that the poem narrates thus takes us from 'horse-pasturing Argos' to 'horse-rearing' Metapontum, and all the communities of the poem are adroitly, in epithets that are commonly stigmatized as 'conventional' and 'ornamental', characterized as dependent upon the ability of civilization to subdue and control, but also to encompass the wildness of nature. Similar is the practice of agriculture that makes Argos rich in barley (70), but the turning of natural forces to civilized ends is more tellingly exemplified in the way that Tiryns' civic strength rests in part upon the work of the 'overweening Cyclopes' (Ku~ohocanE ... bn6epqpiakot, 77-8), the epithet recalling Homer's description of an uncivilized, lawless race, who are fortunate enough to be able to reap without having to plough or sow.68 In our poem, the brute strength of these 'overweening' monsters builds 'an excellent wall for the famous city' (77-9). Just so Artemis, protectress of Metapontum, is both wild and tame, and presides, as the Proetid myth proclaims, over the passage of women from wild to tame that keeps the city strong. The Proetids' implicit transition from the status of &iS6axot, depending as it does on the right relationship with the divine, illustrates the necessity for the city to be 8Oe68g~ o; (58);69 for even a 'well-founded' city can fall if it is the gods' will (121-3: [the Achaeans] Xp6vot I pohdtlt 0EC v gaKcpcov I |Pipouxv n6X1tv At)1KtE;VtV I X0u(oOp&dKlov p1tr' 'Atpseti6&). The myth of the Proetids' resistance to marriage ushers in a sustained exploration of the city's need to channel and control the forces of nature with the help of its religion.
It is the poet's emphasis on the city that requires the modification of the Proetid myth: the omission of Melampus as the maidens' healer places the emphasis on piety and on the beneficence of Artemis as the solution to their troubles (95-112), but more crucially avoids the ruinous, 's command (77-9) , the word is also meant in its most literal sense, and so anticipates the digression for which it prepares. A city that is built by gods clearly enjoys considerable divine favour (cf 73-6), something that Tiryns shares with Alexidamus himself (37-9) and his city (12, cf 115-16). Given that retention of divine favour takes effort on a community's part, it is probably relevant that ee6p1arlog is also used of sites that are, whether god-founded or not, primarily thought of as exogamous division of their father's kingdom.70 In this poem, the only internal division there is takes place at Argos, rendering the departure from that city of Proetus and his men a positive example for the present-day descendants of the Achaeans who left Greece and founded Metapontum. In the same way, the Proetids' leaving of Tiryns is ultimately positive, if it establishes a cult which has travelled from Lousoi to Metapontum and protects that city, as it once protected Tiryns, by easing the passage to marriage of the community's daughters. In detail, too, Bacchylides' version of the Proetid myth omits much that is negative in other accounts: the daughters are not even numbered, much less named; as anonymous daughters their function is only to underline the necessity for daughters to marry, and their anonymity offers no scope for thoughts either of the death of Iphinoe or of the genealogies resulting from the marriage of the other two to Melampus and Bias. In several respects, Bacchylides' myth seems to reflect the realities of ritual rather than the 'negative tendencies' that myth tends to magnify and ritual seeks to subdue:71 hence no daughter dies, but in exchange for his daughters' deliverance Proetus promises to sacrifice 'twenty red-haired oxen never yoked' (104-5), in which the parallel between the 'unyoked' (iC7yao) oxen and the 'untamed' (i6latcot, 84) daughters speaks strongly of ritual substitution.72 Actual ritual practice seems to intrude further when the sacrifices of the girls themselves, which are no doubt aetiological for practice at Lousoi and/or Metapontum, turn out at 111 to be of sheep, not cattle;73 further reflections of ritual may be the thirteen-month period of 92, the garlands of flowers of 108 and perhaps the 'hideous cries' of 56, if this is indeed an allusion to the girls' delusion that they are cows, and if that delusion in the myth represents some form of ritual mummery.74 But if this detail is present, it is so in attenuated form, and is suggested rather than narrated;75 Bacchylides wants and needs only the error and mental anguish of the girls as parallel to the anguish of the victor caused by the error of the Olympic judges and remedied by Artemis Hemera at Metapontum.
In detail and in overall design, then, Bacchylides' version of the Proetid myth is determined by his encomiastic purpose, which, in this ode for a boy victor whose father was a private citizen of a (probably) democratic city,76 involves a primary focus on the victor's polis. As Burnett first stressed, the implicit conclusion of this version is that the Proetids are now ready for the endogamous marriage that strengthens the community,77 and the fact that this conclusion must be left implicit suggests that, though Bacchylides wanted to suppress the standard account of the Proetids' marriage, it was too well known for him to be able to replace it with a different one.78 This in turn supports the view that Bacchylides' revision of the myth, based though it must be in Peloponnesian cult-legends, entails deliberate omission of the role of Melampus, rather than mere selection of a variant which happened already to exclude him.79 The Proetids' offence against Hera argues for an association with marriage that is fulfilled in other versions by the marriage of two of the girls to Melampus and Bias. In his typically oblique narrative style,80 Bacchylides' version makes marriage its inevitable conclusion, but leaves it unnarrated and in unspoken contrast to the conclusion of the standard version. 
IV. ARTEMIS, ALEXIDAMUS AND THE YOUTH OF METAPONTUM
The logic of Bacchylides' choice of subject-matter argues for a cult of Artemis by which virgins were reconciled to marriage at Metapontum as well as at Lousoi, and this is at least compatible with the archaeological findings at San Biagio.81 Given that the part played by the goddess in reversing Alexidamus' earlier defeat is parallel to the healing of the Proetids in the myth, this motif may also draw on purificatory aspects of the cult of Artemis at Metapontum that were equally reflected at Lousoi.82 But a closer relationship between Artemis and Alexidamus, and between Alexidamus and the Proetids, is suggested by the possibility that Artemis may have played a part in the passage of Metapontine youths to adulthood.83 If, as seems likely, the Artemis worshipped at San Biagio functioned as Kovporzpopo;, she will have presided over the growth to maturity of all the children of the polis.84 As Agrotera, too, Artemis played a role in male as well as in female transitions: at Athens she received the sacrifices of the newly inducted ephebes.85 Metapontine Artemis, then, may be special to the victor, Alexidamus, not just as healer of his pains, but as the deity who has looked after him since birth and whose favour will ease his passage to adulthood. And this suggests a further relevance of the Proetid myth: Bacchylides' unique version implicitly returns the maidens to their father's house, there to await endogamous marriage to young men of their own community; this preserves the city of Tiryns and is paradigmatic for the city of Metapontum.86 If the Proetid myth reflects girls' initiation rites at Metapontum, its inclusion in the ode may also remind us that initiated girls need husbands; Alexidamus is approaching adulthood;87 Artemis willing, he too will become a warrior in the great tradition of the Achaeans, and he too will become a husband and father. Odes which can be certainly or plausibly categorized as composed for boy or youth victors frequently emphasize the victor's physical attractiveness (to both sexes), and marriage and marriageability are also frequent topics. 87 His exact age probably does not matter, since even if marriage lies some way off, it is an eventuality which awaits all adolescents and for which the adolescent athlete's beauty bodes well. This is probably just as well, given that the complex, incomplete and conflicting evidence on the definitions of athletic age-classes makes it difficult to establish the approximate ages of Pindar's and Bacchylides' boy/youth victors: see most recently Golden (1998) 104-12. Alexidamus, however, is at least not among the youngest of athletes in the boys' category, as he competed at Olympia at least two years before his success at Delphi; nor need he be much short of manhood, as there was in the fifth-century Pythian games no class of 'beardless' youths intermediate between boys and men (Pfeijffer (1998) 21). 88 Physical attractiveness: see Pyth. 10.54-9, 01. 8.19, 0O. 9.89-94 (an ode for an adult victor, but the reference to his beauty relates to previous victories in the 'beardless' class; contrast Pfeijffer (1998) 32), 01. 10.99-105, Nem. 3.19-20 (where the language suggests that the victor is only on the verge of manhood, pace Pfeij ffer, ibid.), Isthm. 7.21-2 (not certainly for a boy victor). The notion that the victor's physical beauty is matched by the beauty of his deeds is found in an epigram (AP 16.2, attributed to Simonides) in honour of a boy wrestler victorious at Olympia in 476 (Scanlon (2002) 205), and it seems likely that reference to the victor's beauty is at least a typical marker of competition in one of the lower age-classes (see Thummer (1968- 9) 2.114, 119-20 (cf 1.46, 101) and Hamilton (1974) , 17-19) , all for boy or youth victors. On the criteria which lead Pfeijffer (1998) to identify Isthm. 8 and Nem. 5 as odes for dyFvetot, Nem. 8, by virtue of its opening hymn to Hora, must surely also qualify; note, then, how Hora ushers in the age of sexual activity for boys and maidens, 2, and the reference to the love-making of Zeus and Aegina, 6-7. Telesicrates competed as a man (4) when he won the victory for which Pyth. 9 was composed, but the ode's extensive reference to the boy's beauty in line 14 (naix8a Oacllr[b]v Qka'toxKo).89
It is tempting to speculate that the context in which this ode was performed may have specifically reflected its thematic concerns and its concentration on the cult of Artemis. The only indication of the circumstances of performance is given in 10-14: K01ogoi cr rKti e iqcpooFvat of strong-limbed youths throng the centre (Qioau) of Metapontum and sing in praise of Alexidamus. The cKtgog of strong-limbed youths suggests a chorus of Alexidamus' age-mates, and these might perhaps be imagined as potential husbands for the maidens of the community, who, with the help of Artemis, take the message of the Proetid myth to heart. But while KWJoti c Kcti F~appoasovat might well form part of a religious festival, they are also perfectly generic designations of the festive context of epinician, and if we take oioam in 12 literally, then a performance at the Metapontine Artemision, in honour of the goddess whose cult so permeates the ode, is not possible.90 Yet even these bare indications of the circumstances of performance show that the celebration ofAlexidamus' victory became a civic occasion, and it is the perspective of Metapontum as a successful, democratic, colonial foundationa city descended from the heroic Achaeans of the Trojan War, a city free of factional strife, a city strengthened by its cults and rituals, especially those which prepare its adolescents for adulthood and marriagethat conditions Bacchylides' manipulation of his mythical material in this ode.91
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focus on sex and marriage and in particular the reference to the victor's beauty, desirability and marriageability in 97-103 suggest that he was as yet unmarried (cf Thummer (1968-9) 2.39-40). Bacchylides' odes for boy victors are mostly very short or lacunose (1, 2, 6, 7, 13) , but the union of Minos and Dexithea is prominent in 1 (116-18) and a festival involving choruses of unmarried maidens as counterpart to the youths who perform the ode is a likely context for 13 (cf Power (2000); in 9.27-36 and 47-65 the references to the victor's beauty and the sexual unions of the Asopides (respectively) may indicate that 9 is also for a boy or a youth victor (cf Sudirez de la Torre (2000) 79-80, 84). 89 The adj. Oairj6g; is regularly used to specify conspicuous physical attractiveness (Pyth. 4.80, Pyth. 10.58, Nem. 9.108, Nem. 11.12; cf. Isthm. 4.23-4; also Bacch. 9.31, paive Oaugao~byv 6CFg;); its visual reference here is confirmed by the following references to the beneficent regard of Apollo (15-17) and the watchful gaze of Helios (22-3) .
90 Thus the ode certainly draws heavily on local myth and cult, and also refers to the circumstances of its own performance (note icai vb[v in 10), but these two factors are not as closely linked as they are in Isthm. 4 and Pyth. 5, which Krummen (1990) locates in the performance contexts of the Theban Heracleia and the Cyrenean Carneia respectively (see also her list of further examples on p. 275). In Bacch. 13, the extended reference to the song of a chorus of maidens (84-99) leads one to speculate that it may have been performed in the context of an Aeginetan festival of which maidens' choral performance formed part (see Fearn (2003a) 60-83 passim and cf Power (2000) 80-1), but there is no real evidence, whether text-internal or text-external, that would render this more than a possibility. 91 In this, ode 11 strongly resembles odes 9 and 13, in both of which a myth based on the traditions of the victor's city is set up by a short and followed by a longer section of city-praise: see Maehler (1982) and (2004) on 11.12. On the centrality of the polis in 9, see now Fearn (2003b), and for the polis-oriented agenda of the victor in these odes (in contrast to odes 3, 4 and 5 for the tyrant Hieron), see Mann (2000) .
